the Psalms into Arabic rajaz verse. This task, which he completed in 275/889, is often viewed as the watershed moment for the production of Christian-Arabic Mozarab literature in al-Andalus. 5 Nonetheless, al-Qūṭī's popular versified translation appears to have been preceded by earlier local renderings that we have no knowledge of, since the author expresses his disapproval of the hyperliteralism of a previous, and currently unknown, prose rendition of the Psalms in his introduction. Taking his lead from Ḥafṣ, Isḥāq b. Balashk al-Qurṭubī translated the Gospels on the basis of Biblia Hispana or the pre-Jerome Vetus Latina in the mid fourth/tenth century. In addition to Ibn Balashk's translation another independent translation seems to have existed, the dating and authorship of which are unknown, but which was based on the Hebrew-to-Latin translation of Heironym known as the Biblia Vulgata (Iuxta Hebraicam Veritatem). This anonymous translation had a smaller circulation in al-Andalus, although sometimes it was compared against passages of Ibn Balashk's Arabic version for purposes of revision and correction. 6 Regrettably, our knowledge of the Andalusī Arabic Bible(s) is limited since the full translations of these works have not survived. The paucity of the surviving Mozarab literary sources is in contrast to the abundance of materials we have from the Christians of the Mashriq, and this disproportion mirrors the historical ups and downs of the Mozarab Christian community itself. This dearth of surviving Mozarab literature is not historically surprising given that the community as a whole was scattered, on account of either migrations to the northern Christian territories beginning in the fifth/eleventh century or forced deportation to North Africa in the sixth/twelfth century. Nor did it help that Catholic bishops of the northern kingdoms of Iberia deplored the Toledan Church for its Mozarabic liturgy and doctrine and for 'submitting' to Muslim rule. In fact, the very term 'Mozarab' (mustaʿrib) 7 is an anachronistic label of opprobrium that harks back to fifth/eleventh-century Christian texts and was employed pejoratively against Toledan Christians. 8 Ironically, therefore, the extinct Christian-Arabic tradition of Muslim Spain in general, and the Arabic Biblical texts in particular, is more likely to be excavated from indirect medieval Muslim and Jewish sources than from original Christian texts.
One such Muslim source that gives us a window into the Mozarab Arabic Biblical tradition is the written corpus of the Sevillan mystic and Qur'an commentator Ibn Barrajān (d. 536/1141). In sharp contrast to the general tendency of postfourth/tenth-century Qur'anic exegetes in both the East and West (excepting in the modern period), this author seems to be the first Qur'anic exegete to seriously engage with the Bible non-polemically and through actual extended quotations. He freely incorporated Biblical materials into his works in order to explain the Qur'an and fill gaps in his understanding of Biblical figures and narratives. That is, Ibn
Barrajān probed into the Bible to further his understanding of the divine Word, whereas his medieval predecessors' Biblical engagement was generally polemical and characterised by a desire (i) to claim that the Jews and Christians had corrupted their scriptures either textually or by way of errant interpretation; (ii) to find proof of Muḥammad's prophecy in the Bible; and/or (iii) to correct Biblical narratives that did not align with Qur'anic ones. 9 When pooled together, the Biblical passages in Ibn Barrajān's extant works occupy approximately 20 full pages in modern print and are almost certainly taken from a Latin-to-Arabic Andalusī translation. Ibn Barrajān's works are therefore of interest to scholars of both Qur'anic exegesis and Arabic Biblical literature.
This paper assesses Ibn Barrajān's mode of engagement with the Bible in his extant body of writings. In it I demonstrate the different interpretive strategies marshalled by Ibn Barrajān to resolve perceived incongruities between narratives of the Qur'an and the Bible. I argue that the Bible enjoys the same degree of interpretive authority in his works as Prophetic reports (ḥadīth) and that there are instances where the Bible is not only allowed to complement but also challenge his understanding of the Qur'an. Ibn Barrajān's openness to the Bible rests on his hermeneutical principle of 'Qur'anic hegemony'; that is to say, his reasoning that the Qur'an, being God's final and untampered divine revelation, enjoys epistemological supremacy and can serve as the ultimate litmus test by which all other scriptural passages, including the Bible, are to be judged and mined for wisdom. The Qur'an proclaims itself to be the conclusive revealed book of God which confirms, clarifies, safeguards, and, according to many, abrogates previous revelations. Taking these teachings to heart, Ibn Barrajān substantiates his approach to Biblical scholarship by means of the Qur'an. Pushing the premises of this principle as far as they will go, he argues that Biblical materials and ḥadīth reports are to be assessed solely on the basis of their alignment with the Qur'an. I propose that Ibn Barrajān's far-reaching hermeneutical principle of Qur'anic hegemony may have been in part inspired by the scripturalist tendencies that are articulated in the writings of the Ẓāhirī scholar Ibn Ḥazm (d. 456/1064).
This paper includes an exhaustive appendix and translation of the Latin-to-Arabic Biblical passages in Ibn Barrajān's works. This compilation of scattered and heretofore unexamined Arabic Biblical materials demonstrates the parallels and occasional divergences between Ibn Barrajān's Bible and its original Latin Vulgate equivalents, which confirm a Latin basis for the Arabic beyond reasonable doubt. ). The Tanbīh has recently been made available in print in five volumes. 18 The Tanbīh gained lasting fame primarily on account of a passage in which Ibn Barrajān accurately predicted the Muslim recapture of Jerusalem from the Crusaders in 583/1187-specifically the victory of the battle of Ḥaṭṭīn-based on an astrological analysis of the opening verses of Q. 30 (Sūrat al-Rūm). It was probably written between the years of 515/1121 and 525/1130, when he was 65 to 75 years of age, and the Īḍāḥ was presumably written thereafter. 19 Shortly after finishing the Tanbīh, Ibn Barrajān authored his minor Qur'an commentary entitled Īḍāḥ al-ḥikma bi-aḥkām al-ʿibra ('Deciphering Wisdom According to the Principles of the Cross-Over'). This work, which was a transcription of his lectures, is 'minor' in comparison with the slightly more lengthy Tanbīh. It spans approximately 600 manuscript folios, or 835 pages in the recent printed edition. 20 Ibn Barrajān intended the Īḍāḥ as a supplement to the Tanbīh, and dictated his last work probably over the course of three or four years, that is, between 526/1131 and 530/1135, when he was between 76 and 80 years of age. It may be that the two tafsīrs were originally bound together and studied as one unit. 21 The Biblical passages in this article are culled from his last three works, namely the Sharḥ, Tanbīh, and Īḍāḥ.
Ibn Barrajān and the Arabic Bible
To my knowledge, Ibn Barrajān is the earliest Qur'an exegete in Islamic history to employ the Bible extensively and for non-polemical purposes in his quest to understand the divine Word. His interest in the Bible can be detected already in his early commentary on the divine names. However, the influence of the Bible on his thought becomes progressively more pronounced in his major Qur'an commentary (Tanbīh al-afhām) , and even more so in the later minor Qur'an commentary (Īḍāḥ alḥikma) .
Ibn Barrajān was not the only exception to the medieval tendency to engage the Bible narrowly and polemically. The anonymous mystico-philosophical group of the fourth/tenth century, the Ikhwān al-Ṣafāʾ ('Brethren of Purity') quoted the Bible quite liberally in their Rasāʾil. 22 During the same period, the Ismāʿīlī 26 But while al-Biqāʿī's sympathies with the Bible aroused controversy in Mamlūk Egypt, it is remarkable that Ibn Barrajān, who wrote during the height of the Crusades and the Reconquista, was not criticised by his scholarly peers for his inquiries into the Bible. This may be explained by the fact that he couched his works so thoroughly in the Qur'an. Moreover, the late Almoravid rulers and their state-sponsored judges (qāḍīs) felt threatened not by Muslim Biblical studies but by the increasingly politicized epistemological claims of Ṣūfism, which posed a threat to the established political and religious structures of authority of the day. Curiously, the only hint of discomfort from a Muslim with Ibn Barrajān's Biblical engagement appears on the cover of one manuscript of the Sharḥ, in which an anonymous scribe accuses him of being masīḥī ('a Christian'). 27 This accusation is certainly false, but it does carry perhaps a suggestion of truth, for Ibn Barrajān's third most important source of inspiration in his quest to understand of the divine Word is none other than the Bible-the first and second being respectively Qur'an and ḥadīth reports. Ibn Barrajān freely incorporates Arabic Biblical material alongside ḥadīth to present his interpretations of Qur'anic verses, which differ markedly from most mainline Sunnī exegetical interpretations.
Ibn Barrajān's Access to the Books of the Bible
Ibn Barrajān quotes extensively from the Hebrew Bible, especially Genesis (chapters 1, 2, 3, 15, 18, 19, 22) , and paraphrases a handful of passages from Exodus. 28 Interestingly, the Torah (and especially Genesis) is cited more frequently than any other book of the Bible. In contrast to the Ikhwān who stress the Gospels 29 Ibn Barrajān takes this verse to mean that the Torah not only issues from God's all-embracing knowledge, but also that it fleshes out or unpacks God's undifferentiated (mujmal) knowledge as inscribed upon the Preserved Tablet (al-lawḥ al-maḥfūẓ). 30 The Torah thus contains all knowledge of past, present, and future, and like the Qur'an it also contains predictions about what is to come. The Torah, in other words, is an important source of mystical inspiration and corresponds precisely to the 'core' of the Qur'anic revelation. 32 It is very likely that Ibn Barrajān came across commentaries upon the Torah in Arabic, specifically commentaries on Genesis and Exodus, since he claims to have consulted 'commentaries upon some of the previously revealed Books' in his discussion of Exodus (3:21-2). 33 The extent to which these works were available in 36 What is hermeneutically significant is that Ibn
Barrajān accords the status of divine revelation (waḥy) to the kutub al-nubuwwāt, which are not explicitly listed as revelatory in the Qur'an. Furthermore, Ibn Barrajān cites the kutub al-nubuwwāt to deepen his knowledge of the Qur'an and, in at least one instance, to correct a conventional interpretation accorded to Q. 2:243 by Sunnī exegetes (see his discussion of Ezekiel 37:1-10 in appendix). In the following passage, Ibn Barrajān quotes Ezekiel 1:10 from memory, and possibly through a secondary Islamic source, to expound upon the angelic carriers of the divine throne: 38 The Qur'an commentators have related that according to the earliest books, the throne has four angels-peace be upon themand they also mention that one of them resembles a human, the second an eagle, the third an ox, and the fourth a lion. This is what has been related in the prophecies of some of the prophets-peace be upon them all-describing their night journeys. Likewise, it has been related that the carriers of the mighty throne are Mīkāʾīl, Isrāfīl, and two others whose names have slipped my mind. 40 And
God knows best. 44 However, it is noteworthy that Ibn Barrajān does not accord the same status to the Gospels as he does to the Torah. While the Christian revelation is certainly a channel of guidance and light, it does not stand as a differentiation of the Preserved Tablet in the same way as the Qur'anically affirmed status of the Torah. To some extent, therefore, the Torah enjoys more interpretive weight in his writings than the Gospels.
Three points are worth mentioning with regard to Ibn Barrajān's interaction with the Gospel of Matthew. First, Ibn Barrajān sometimes describes the Gospels not as the word of God, as understood in the Qur'anic context, but as a collection of statements made by Jesus. 45 Second, he was well aware of the fact that certain ḥadīth reports had direct parallels in the Gospels. 58 Ibn Barrajān's notion that Biblical passages and ḥadīth reports, regardless of their historicity, should be accepted or rejected expressly on the basis of their concordance with the Qur'an marks a radical departure of mainstream legal and theological thinking in Sunnī Islam. He endorses the idea that even a prophetic report that has a fabricated chain of transmission (mawḍūʿ) should be accepted as 'true' if it is in alignment with the message of the Qur'an. 59 This powerful 'principle of Qur'anic hegemony' undermines the entire isnād approach to Sunnī ḥadīth. Ibn Barrajān's drastic scripturalism, his opposition to the Sunnī scholarly consensus (ijmāʿ), his occasional criticism of taqlīd and the madhhabs, and his undercutting of the Sunnī tradition of assessing ḥadīth reports on the basis of chains of transmission seems to betray a Ẓāhirī leaning in his thought. 60 After all, the writings of Ibn Ḥazm were accessible and widely known to the scholars of sixth/twelfth-century Muslim Spain, especially in Seville. 61 Ibn Barrajān likely came into contact with the teachings of this school and may have taken inspiration from them to broaden, instead of restrict his engagement with the Bible. 62 
The Supersession of Pre-Islamic Religions (naskh)
Ibn Barrajān took an interest in the devotional practices of other religions and in their symbolic meanings. For instance, he notes how Roman Catholics in alAndalus perform baptismal ceremonies in which the new initiate is immersed in holy water (māʾ al-maʿmūdiyya) to provide protection against evil and wash away sins. He remarks that this rite is typically carried out in the presence of a group, who 'touch the newly baptised Christian, thereby emulating all of the created existents which, by virtue of having been 'touched' by God, also possess an intrinsic love and yearning [for their Creator].' 64 But for all his openness to scriptures and his curious inquiry into the practices of other religions, it must be emphasised that Ibn Barrajān was a firm believer in the dogma of 'supersessionism' whereby Islam supersedes or abrogates Christianity, just as the latter is understood to have superseded Judaism. Salvation in the afterlife, therefore, is only possible within the framework of the Qur'anic message brought by Muḥammad. All other religions are devoid of salvific efficacy. 65 Until the day a king appeared who changed the Torah and the Gospels, and he was followed by the Byzantines and Greeks. Then bishops were summoned from various parts of the earth, and they assigned three hundred and a few dozen bishops to compile a canon (qānūn) which would be imposed upon the people of their dominions; and so they did. Then the followers of Jesus were killed and torn to pieces, save a few who were protected by the regime of the day. These [survivors] continued to recite the Torah and the Gospels, and to worship God until the day they were succeeded by a generation who complained about them to their king, and they said: 'None has insulted us with such a grave insult as these [Christians] because they recite in the Torah "Whosoever does not judge according to what God sent down, they are the disbelievers," and in the Gospels "Whosoever does not judge according to what God sent down, they are the unrighteous, and they are the digressers. There is far-reaching wisdom behind this twofold division of God's address [to humanity]: that [the message] may be a source of more awe in their souls, and that it may be a more stinging whip of fear for their hearts, and more effective in inspiring fear and grief in them, and that it may prompt their inner souls to flee from the imminent threat [of Hell]. And herein the excellence of His mercy becomes apparent through His address. For He created Hellfire from the whip of His mercy, in order to impel His servants to flee from it to His heaven. Or it may also be that God knew that the [Arab] disbelievers who live in the hot region of the earth would dwell in the region of Hellfire that is predominantly hot; whereas the disbelievers of the cold regions would inhabit the region [of Hell] which is predominantly cold. All this in order for His books and messengers to be affirmed, and in order for the punishment of this life to connect to the punishment of the hereafter, and in order that they be given the like thereof (Q. 2:25), and God is the Knowing, the Wise.'
ii) Allegorical Interpretation (taʾwīl)
The second tactic that Ibn Barrajān commonly resorts to in order to align Qur'anic narratives with Biblical ones is allegorical interpretation (taʾwīl). For instance, he uses taʾwīl to explain the allegorical significance of the Tree of Life and the Tree of Knowledge of Good and Evil, which do not feature prominently in Islamic eschatological literature. In the Qur'an, only one tree is featured and there is no explicit mention of the Tree of Life. Ibn Barrajān therefore puts forth three possible interpretations for the two trees. (i) These names were falsified by Jews (taḥrīf) and are not genuine revelations. This possibility is expressed but not emphasised by Ibn Barrajān. (ii) The trees were so named by Satan himself in order to lure Adam and Eve into disobeying God's command in Genesis 3:4-5. (iii) The trees can be allegorically interpreted (taʾwīl) to denote respectively the divine command (amr), which, when heeded, gives way to blissful immortality in the hereafter, and prohibition (nahy), which, when transgressed, results in punishment in the hereafter. The Tree of Life, which symbolises God's commands, is a door onto the hereafter whereas the Tree of Knowledge of Good and Evil is a door onto this world. Adam ate from the latter and was expelled to this world. Therefore, Ibn Barrajān reasons somewhat obliquely that had Adam eaten from the Tree of Life instead of the Tree of Knowledge of Good and Evil, he and his progeny would have lived eternally in Eden but would have never been raised to heavenly Paradise. 70 
Does the Bible Challenge the Qur'an?
A particularly fascinating aspect of Ibn Barrajān's exegetical use of Biblical material is that on the rare occasion in which ḥadīth and Biblical material are aligned in meaning, they are accorded the same level of authority as a Qur'anic verse. Furthermore, when a ḥadīth report and a Biblical passage agree on a meaning that stands at odds with the Qur'an, they may actually challenge the meaning of a particular Qur'anic passage. In such a case, Ibn Barrajān affirms the veracity of each source-the Qur'anic verse, the contradicting ḥadīth report, and the Biblical passage-even if he is unable to entertain a solution to the apparent contradiction. His acceptance of such scriptural paradoxes is suggestive of the Ashʿarī principle of 'without how' (bilā kayf), which he evokes occasionally in his writings. 71 For instance, Ibn Barrajān notes that despite the Qur'an's emphasis on God's transcendence (tanzīh) vis-à-vis creation in verses such as there is nothing as His like (Q. 42:11), there are certain Biblical passages, as well as ḥadīth reports, which state explicitly that the human being was created in the image of God. Although the Qur'an is the most authoritative scriptural source for Ibn Barrajān, it cannot trump the combined authority of the Bible and ḥadīth. Ibn Barrajān therefore concedes that 'both are true' without being able to provide an explanation: In sum, while both ḥadīth and Biblical material are equally weighed against the Qur'an, the interpretive weight accorded to each may vary according to context. Depending on which Biblical or ḥadīth passage is being cited, Ibn Barrajān may either accord the Bible as much weight as a complementary ḥadīth, or more weight than a ḥadīth, or the reverse.
Two extremes : Ibn Ḥazm's versus Ibn Barrajān's Biblical Engagement:
The sharp-tongued and controversial Cordoban polymath Ibn Ḥazm (d. 456/1064) is known for his articulation of one of the most polemical onslaughts against the Hebrew Bible and New Testament. He famously deplored the Bible as being historically unreliable, internally contradictory, rationally absurd, and morally decadent. Ibn Ḥazm's Biblical sources remain unclear, though it is safe to assert that he relied mostly on Arabic translations that were at his disposal. It is almost certain that Ibn Ḥazm had more than one incomplete translation of the Torah at hand, since he occasionally compares his translations side by side. In all likelihood, his was not a complete translation of the Torah, but rather an abridgement that he compared against another written source or even against oral informants. Barrajān, on the other hand, had little interest in the supposed internal contradictions of the Bible and rather tried to incorporate Biblical material into his exegetical works to deepen his understanding of the Qur'an. Indeed, it is no exaggeration to say that, for the former, the de facto assumption is that the Bible was tampered with (mubaddal) and falsified (muḥarraf) unless proven otherwise; for the latter, the Bible is an authentically and divinely preserved revelation unless there is strong evidence to prove its inauthenticity. 76 As we have seen, even in cases where the Bible is not in alignment with the Qur'an, it is still possible to resolve the incongruities in Ibn Barrajān's eyes without resorting to the idea that Jewish and Christian communities distorted the meaning or wording of their scriptures.
In addition to differences in outlook, it should be noted that Ibn Ḥazm had a minimal knowledge of Hebrew, 77 whereas Ibn Barrajān appears to have had none whatsoever. Moreover, Ibn Ḥazm had a broader knowledge of the Bible since he had access to the four gospels, whereas Ibn Barrajān equates the injīl only with Matthew. Sometimes Ibn Barrajān states that he is quoting from memory and cites different possible alternatives for a given word in Matthew. There is little evidence, however, that Ibn Barrajān had multiple translations of the Bible at his disposal. His focus on Matthew is no surprise, since the first Gospel occupied a central position in the Mozarab community of al-Andalus from the beginning.
Notably, the bulk of Ibn Ḥazm's quotations are from Matthew as well, although a few are from Mark, Luke, and John. 78 Nonetheless, it is not impossible that Ibn Barrajān had heard of the four Gospels but deliberately chose to omit anything about their existence in order to eschew polemics.
Two more conclusions can be drawn from a close comparison of the translations used in the works of Ibn Ḥazm and Ibn Barrajān. First, although the translations are not identical, the stylistic flow of the Arabic in the version of Genesis quoted by both Ibn Ḥazm and Ibn Barrajān is similar, and both renderings lack the idiosyncratic Hebraisms often found in medieval Jewish translations of the Hebrew Bible. Unlike Jewish Arabic versions of the Bible in the Mashriq, such as the famous one by Saʿadiya Gaon, which was possibly available in sixth/twelfth centuryMuslim Spain, 79 the Mozarab translations of the Bible into Arabic lack the distinctive features of translations influenced by Hebrew, Greek, Syriac, and Aramaic source languages. Second, some of the same stylistic observations can be made for passages in Matthew, whose phrases bear some similarity to Qur'anic language. On the whole, however, there seem to be less discrepancies between Ibn Ḥazm's and Ibn Barrajān's Matthew translations than in their versions of Genesis.
There is no evidence to categorically exclude the possibility that Ibn Barrajān's sources came from the East. However, one may speculate based on stylistic considerations that Ibn Ḥazm and Ibn Barrajān drew from similar Latin-to-Arabic translation traditions in al-Andalus, which have yet to be fully mapped out. The few textual differences that can be detected in both authors' versions do not necessarily imply that they used the Bibles of two different translators. [24] [25] and that brimstone and fire were rained upon them before overturning them, and We rained on them a rain; and evil is the rain of them that are warned (Q. 26:173). 25 And He overturned those cities, and all the environs, and all the inhabitants of the cities, and the passersby on that night.
27-28
And Abraham-peace be upon himlooked toward the two cities Sodom and Gomorrah early in the morning, and toward all the land of the plain, and he saw the ashes rise up from the earth as the smoke of a furnace. 30 And Lot-peace be upon him-left Segor with his two daughters and he did not dwell in it. This is copied from the book that is said to be the Torah, and it is affirmed by the Qur'an which confirms [the latter], and praise belongs to God, Lord of the worlds. … And it is also related in the book that is said to be the Torah [Genesis 18]: 22 And when the men-that is the angels peace be upon them-departed from his place, they turned their gaze toward Sodom and Ghomarrah, and Abraham-peace be upon him-went with them accompanying them: 20 they said: the immodesty of the people of Sodom and Gomorrah has reached its full, their sins have multiplied and become exceedingly grievous. He said, and Abraham followed them constantly. This, and God knows best, is the meaning of God's praise for [Abraham's] penitence [in the Qur'an by 
New Testament: It is related in the book that is said to be the Gospels that the ancients were told not to swear, but if they did swear to fulfill their oaths. He said, Jesus Son of Mary says: 34 , this he expressed by saying "he overwhelms the ability," while those who are described as "mountains" deem that they were counted liars, and in the end there shall be respite, and with hardship comes ease, and whosoever endures to the end is saved by God's will. 22 And were it not that those days are short, no one would be saved. It is related in the book that is said to be the Gospels (Matthew 24), 22 But those days will be shortened on account of the righteous. 24 
